Leo XIII's commendation of the philosophy of St. Thomas Aquinas in Aeterni Patris (1879) created the exigency for the extensive scholarly engagement with Thomas's philosophy that took place in the late nineteenth and early twentieth centuries. The modern efforts at retrieving and explaining his work that resulted from this engagement, for all of their value, risked obscuring the actual thirteenth-century Thomas to the extent that they neglected the scriptural dimensions of his thought. Before being a philosopher, Thomas was a religious and a theologian. It is unlikely that he would have recognized a sharp disciplinary distinction between philosophy as such and theology as such. He was certainly not a speculative philosophical theologian in the modern sense; if anything, he should be classified as a scriptural theologian. 1 Thomas's religious vocation as a Dominican, literally "the order of preachers" (ordinis praedicatorum), and his academic profession, "master of the Sacred Page" (magister in sacra pagina), both attest to this fact. Thomas attempt to understand his theology or his philosophy apart from their scriptural moorings cannot help but be incomplete. Fr. Chenu notes:
It is true that in the history of Thomism the Summa theologiae has monopolized everyone's attention and commentaries; but therein precisely lies a grave problem, and to understand and solve it, the first condition is to avoid obliterating the fact that the Summa is embedded in an evangelical soil. . . . In the XIIIth century, the university institution produced disputed questions and summas only within the framework of scriptural teaching. In this pedagogical framework, theology found an apt expression of the law that rules over it since theology can become a science only inasmuch as it remains in communion with the word of God that has first to be heard for itself. A tree cut from its roots dies, even if it remains standing.
3
The years that have elapsed since Chenu wrote have happily witnessed the beginnings of a large-scale investigation of the scriptural dimensions of Thomas's work and life. 4 Studies devoted to Thomas's use of Scripture in his more "speculative" works have clearly demonstrated the scriptural character of even his most synthetic and abstract theological reflections. 5 Scholars have also begun to give concentrated attention to the theoretical and spiritual dimensions of Thomas's hermeneutics and to the place of the study of Scripture in his theological method. 6 A number of studies have recently appeared that examine Thomas's commentaries on Sacred Scripture. 7 Finally, several recent works investigate the contemporary relevance of Thomas's understanding of the nature and purpose of Scripture and of his scriptural hermeneutics. 8 Notwithstanding the burgeoning body of literature on the scriptural dimensions of Thomas's thought, more work remains. The sermon was the "natural habitat"of Scripture during Thomas's time. 9 Despite this fact, relatively little research, especially in English, has appeared that examines the content and style of Thomas's extant sermons. 10 Leonine Commission du Cerf, 2014). As Adriano Oliva, current president of the Leonine commission, notes, "the richness of this volume is twofold. The first, in the most general sense, corresponds to the study of preaching, mainly in university contexts, in the Middle Ages: the general introduction of the volume studies all the collections of manuscripts that have transmitted the sermons of Thomas, authentic or only attributed, and thus represents a small introduction to this sort of preaching and the method with which it should be studied. The second contribution of the introduction, and also of the edition of the sermons itself, is to reveal an unedited Thomas: the reportationes of his homilies introduce us to his presence. It seems as though he were speaking directly to those who read the sermons today. On the other hand, the topics treated by Aquinas lead us to an encounter, sometimes with the teacher, at other times with the friar, and at other times with the uir euangelicus"; The general lack of attention given to these principia is lamentable, for these works, brief though they are, represent vitally important sources for understanding Thomas's thought on the nature and function of Scripture and its proper interpretation. This essay seeks to further the above-mentioned work of understanding Thomas's positions on the nature and value of Sacred Scripture through giving a thorough account of the historical context and theological character of Thomas's principia. Following an examination of the historical context of Thomas's principia in the thirteenth-century Parisian university system, this essay devotes special attention to the theological conceptuality Elias Brunet, in disputations and would have written the required scriptum on the work of the Lombard. 21 In February of 1256, prior to finishing his commentary on the Sentences, Thomas received the licentia docendi from the chancellor of the University Aimeric Veire and was commanded to prepare for his new magisterial responsibilities. In March, Pope Alexander IV wrote Aimeric to commend the chancellor for granting Thomas the licentia. 22 At the age of only thirty-one, Thomas was four years younger than the required age for a new master. 23 He was quite apprehensive about the responsibilities of this new position, and the ongoing difficulties between the mendicant orders and the secular masters at Paris probably exacerbated his anxiety. 24 Though he protested on account of his age and inexperience, he had no choice but to obey and to prepare for the formal elements of his magisterial inception ceremony. 25 Unfortunately, much of our information concerning the precise contours of the inception ceremonies of new masters in theology at the University of Paris comes from the mid-fourteenth century, a hundred years after Thomas incepted. The statutes from the fourteenth-century regulations in the Chartularium universitatis Parisiensis indicate that theology students gave principia three times during their scholastic career: first upon assuming the role of baccalaureus biblicus, then when beginning the responsibilities of the baccalaureus senten-
21
Elias was the regent master in theology in the Dominican chair for "foreigners" (ibid., 39; and Weisheipl, Friar Thomas, 67). For more on the roles of the baccalaureus sententiarum, see Spatz, "Principia," 34-39.
22
As Weisheipl puts it, he "was ordered to prepare for his inception, and for the grave responsibilities of a regent master in theology at the University of Paris. The initiative had come from the chancellor of the university, Aimeric de Veire, who granted the licentia in theologiae facultate docendi. In a special letter from the Lateran on March 3, 1256, Alexander IV commended Aimeric for having granted this license before his own letter on the subject had reached him" (Weisheipl, Friar Thomas, 95).
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See ibid., 101. 24 For the details of the mendicant controversy, see ibid., 93-96. During the conflict between the secular masters and the mendicants, Pope Alexander IV solemnly commanded that the mendicants continue participating in the university, and specifically "intervened to allow Thomas Aquinas to incept. In his letter of March 3, 1256, to Americ of Veire, Chancellor of the University, the pope thanks Aimeric for having granted Thomas the license in theology ('licentiam in theologia facultate docendi') and urges that he have Thomas hold his principium as soon as possible ('cito facias regiminis habere principium')" (Spatz, "Principia," 56).
tiarum, and finally upon their inception as a master. 26 These principia, Nancy Spatz explains, "mark[ed] the student's entrance into new teaching positions."
27 Despite the temporal distance between Thomas's inception and the Chartularium, Spatz's thorough investigation of the principia of other thirteenth-century masters demonstrates the high probability that Thomas's inception ceremony would have included all of the major elements indicated in the later Chartularium in a simplified form.
28
Thomas's inception ceremony as magister in sacra pagina would have likely spanned at least parts of three separate days. 29 The For concise summaries of what inception ceremonies would likely have included in the thirteenth century, see Spatz, "Evidence of Inception Ceremonies," 6-7, and "Imagery in University Inception Sermons," 331. As Spatz clarifies in her dissertation, it is important to note that "actual ceremonies [in the thirteenth century] sometimes deviated from the prescribed guidelines for inception ceremonies described in the fourteenth century statutes. In the early thirteenth century the ceremony was simpler, omitting the three-day sequence of formalities. Moreover, the precise terminology given in the statutes was not always adhered to: in texts of thirteenth century inception speeches often the discourses delivered by the new master were simply referred to by the generic term of principium, sermo, lectio, or introitus, rather than reptitio or resumptio. In elements of thirteenth-century Parisian magisterial inception ceremonies could take place on any dies legibilis, which eliminated the long summer break (June 28-September 15), holy days, and days that had already been scheduled for other inceptions. 30 We can infer from the Papal correspondence mentioned above that all of the components of Thomas's own inception ceremony took place sometime between March 3 and June 17 of 1256. 31 The inception ceremony would begin with vesperies, an evening service that included two disputations on questions of the incepting student's own choosing. The first was a general disputation between a senior master and the bachelors present in the audience. The second disputation took place between the incepting student and his master and was left unresolved. Following the disputations, the vesperies concluded with the master of the incepting student commending his pupil in a speech.
32
On the following morning at half tierce (just before 9:00 AM), classes were excused for a formal ceremony in which the incepting student received the teaching biretta from the presiding master and offered a lecture or sermon commending Sacred Scripture or the discipline of Sacra doctrina. 33 This speech was known as the principium in aula or simply aula, so named because it took place in the great hall (aula) of the university. 34 Thirteenth-century principia in aula typically began "with a brief passage from Scripture, a protheme, to which they refer repeatedly in what follows. . . . The scriptural quotation provides a structural basis from the principium." 35 The aula was to be brief, to the addition, the term principium is often used ambiguously in the sources, referring to the ceremony and/or to the candidates discourse" ("Principia," 6). For more on the terminology in inception ceremonies in the thirteenth century, see Sulavik, "Principia and Introitus," 270, and "An Unedited Principium," 90-91. Spatz, "Principia," 130. Sulavik prefers the term "thema" and offers a nice concise summary of the purpose of this Scripture verse: "the scripture scholar, like the preacher, had to select a suitable thema-meaning not a topic, but a verse of Scripture-as an interpretive key for establishing the sequence of the books of Scripture. Authors differed in their elaboration of the thema: some used it extensively, others hardly at all. The selection of a proper biblical point
, and partially open-ended. 36 We will discuss the general characteristics of the principium in aula and the uniqueness of Thomas's own aula speech below. 37 At the conclusion of the ceremonial components of the vesperies and the aula, the incepting student technically became a "fullyfledged" master. As James Weisheipl notes, however, "he was obligated to complement his inception by certain functions proper to his state as master."
38 On the first dies legibilis following his aula, the new master was expected to conclude his principium in aula speech and resolve the second and third disputations of his inception ceremony. 39 This final phase was appropriately called the resumptio or reassumptio. At this resumption, the new master gave a sermon that completed his aula and often contained a further commendation of Sacred Scripture. As Athanasius Sulavik notes, the new master's first sermon, "had to offer a simple, coherent structure and rationale for the ordering of the books of the Bible, one which students could easily commit to memory."
40 Following Spatz, we will refer to this discourse as a resumption principium.
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Though it is certain that Thomas would have gone through the normal procedures for inception as a master-and thus would have given a principium in aula and a resumption principium-modern scholarship had no evidence of these sermons until the beginning of thema upon which to order the books of the Bible was more often than not a personal choice" (Sulavik, "Principia and Introitus," 277). See also Aquinas (ed. Bataillon), Sermones, 137.
36
Spatz, "Principia," 44-45. 37 Following the principium in aula, the master would participate in two more "elaborate" disputations on questions of his choosing. These final disputations involved the new master, his master, the chancellor of the university, and other junior and senior faculty members. The incepting master was expected to offer a magisterial resolution to the third question, but the fourth question would be left open-ended. Finally, the official inception ceremony would end with the new master genuflecting before the high altar and then being led home by the masters of his own order (ibid., 45). 38 Weisheipl, Friar Thomas, 100.
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As Spatz notes, "According to the Bolognese statutes the new master was not to leave town before he gave his first lecture" ("Principia," 46). 40 Sulavik, "An Unedited Principium," 93. "The central characteristic all these resumption principia share," Spatz explains, "is a meticulous division of the Old and New Testaments into their component books. This forms the core of all the resumption lectures, and so apparently was required or at least expected of all incoming masters" ("Principia," 152). The story of Thomas's choice of Ps 104:13 as the protheme of his principium in aula is well known and famous. Given the upheaval of the mendicant controversy and the weighty responsibilities of the magister in sacra pagina, Thomas was distraught upon hearing that he was to incept. Shortly after learning of his new vocational assignment, he prayed fervently, beseeching God to grant him insight into the Scripture he should choose for the protheme of his inaugural lecture. When he fell asleep, he had a dream in which a distinguished Dominican-some have suggested that it was Dominic himself-visited him and told him to choose Ps 104:13. 47 Thomas's principium in aula is the only extant thirteenth-century principium that contains this passage as its protheme.
As Spatz has shown, while the fourteenth-century Chartularium required the principium in aula to be a commendation of Scripture, many thirteenth-century examples of these inaugural speeches only commend Scripture in passing. Many of the examples of the prinipia Spatz examines focus more on the subject matter of theology/Sacra doctrina and its distinction from other sciences, and many suggest the qualities necessary in good teachers and students of theology. 48 In his aula, Thomas focuses on both the subject matter of theology and the virtues needed for teaching and studying it. More importantly, however, Thomas sets both of these considerations in relation to the purpose of theological study, and thus the purpose of Sacred Scripture itself. We will discuss the theological import of Thomas's aula presently, but we must say something more about Sermo II first.
For a long time many scholars of Thomas's work have held that Sermo II was Thomas's inception speech when he became a cursor biblicus. 49 
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"The central characteristic all these resumption principia share is a meticulous division of the Old and New Testaments into their component books. This forms the core of all the resumption lectures, and so apparently was required or at least expected of all incoming masters" (Spatz, "Principia," 152); see also Sulavik, "Principia and Introitus," 276. It is almost certain that Sermo I is Thomas's principium in aula and extremely likely that Sermo II is his resumption principium. He would have delivered the first on the morning of his formal ceremonial inception as magister in sacra pagina, sometime in the Spring of 1256, and the second on the following dies legibilis, probably the very next day. 57 The very fact that we have any copies of Thomas's inaugural lectures attests to their importance and impact. As Mulchahey observes, "The primacy of place Remigio de'Girolami gives to these two inaugural lectures in his notebook, positioning them before his own introductions to the individual books of the Bible, reveals not only a respect for Thomas' organization of material but Remigio's conceptualization of his own work. These are his inaugural lectures, too." 58 The two works have an organic unity and together display Thomas's fundamental pedagogical and theological commitments at the outset of his inception as magister in sacra pagina. With our analysis of the historical context of Thomas's principia complete, we now proceed to an examination of their theological import and relevance for his understanding of the nature and purpose of Scripture and the principles of Christian scriptural hermeneutics.
Theological Content and Implications of the Principia
Thomas's inaugural lectures are not solely ceremonial academic exercises. As Ralph McInerny suggests, Thomas was "at the very height of his powers" when he composed and delivered the principia. 59 This judgment alone, if true, should compel us to give the principia sustained and careful attention. While Thomas does not offer a treatise on theoretical hermeneutics in the principia, his commendation of and division of Scripture in these brief works has profound importance for his broader Spatz, "Evidence of Inception Ceremonies," 6-7; Weisheipl, Friar Thomas, 100. Levering, following Torrell, dates Thomas's resumption principium sometime in September 1256, but this seems highly unlikely, given the research of Spatz (see Levering "Ordering Wisdom," 80n2, and Torrell, Saint Thomas, 53). In his summaries of Thomas's works, Torrell does note later that Thomas would have given the resumption principium on the first dies legibilis following his aula ceremony (ibid., 338). The confusion can perhaps be traced to the work of Mandonnet, see note 12 above. 58 Mulchahey, "First the Bow is Bent," 392. hermeneutical and theological reflection for at least two major reasons. First, as Spatz argues, the principia "reveal an individual's attitudes and beliefs about his field of academic specialization." 60 Thomas's principia give us an invaluable insight into what he thought his role as magister in sacra pagina entailed. His principia in aula lays out his understanding of the very nature and purpose of theology and his own role as a teacher of Sacred Scripture. Second, Thomas's macroscopic division of Scripture in his resumption principium provides a heuristic context for all of his subsequent extant commentaries on individual books of Scripture and displays Thomas's understanding of the unique role and purpose of scriptural interpretation in the life of faith.
Thomas offers a clear and concise account of the nature of theological reflection in his principium in aula. We recall the protheme of this first magisterial lecture: "You water the hills from your upper rooms, the earth is sated with the fruit of your works" (Ps 104:13). He uses this text to offer an account of the outpouring of God's truth from the heights down onto all of those below, and the role that teachers have in this Dionysian outpouring. Thomas treats the dissemination of the truth of God with reference to four considerations: "the height of spiritual doctrine; the dignity of those who teach it; the condition of the listeners; and the order of communicating." 61 He first notes that the height of sacra doctrina derives from its origin in God, the subtlety of its content, and the sublimity of its end-namely the participation of humans in eternal life. The loftiness of sacred doctrine, Thomas goes on to explain, demands that its teachers possess a certain dignity befitting its subject matter. The dignity of teaching entails that the teacher renounce selfish pursuits, remain open to and receptive of divine splendor, and be ready to defend the faith against heresies. These grave responsibilities are an occasion of rejoicing for the teacher because of the eminence of his life. Thomas utilizes his discussion of the dignity of teaching to highlight the three responsibilities of the Parisian theology faculty first promulgated by Peter Cantor and later made official in university statutes. 62 Invoking Ti 1:9, Thomas argues that teachers must be prepared to teach, dispute, and preach (legere, disputare, et praedicare).
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He argues that the lowliness of the earth indicates the disposition required of those who hear the teaching of sacra doctrina. "[H]umility is 60 Spatz, "Principia," 1. 61 McInerny, "The Inaugural Lectures," 13. 64 Thomas concludes his treatment of the teaching responsibilities of a magister by explaining the process of communicating sacra doctrina. First, the indication of the "upper mountains" in Ps 104:13 shows that "not everything that is contained in divine wisdom can be grasped by the minds of the teachers." 65 The teacher must take stock of this fact, and restrict himself to teaching only what he knows of the divine mysteries. Second, Thomas argues that Ps 104:13 reveals the hierarchical dimensions of the overflow of wisdom from on high. God possesses wisdom intrinsically and naturally; teachers share in God's wisdom abundantly; and students, finally, participate in wisdom sufficiently. Third and last, Thomas draws a distinction between God's direct communication of wisdom and the secondary communication of wisdom achieved by teachers. He declares that "teachers do not communicate wisdom except as ministers. Hence the fruits of the mountains are not attributed to them, but to the divine works." 66 No one, Thomas suggests, is naturally sufficient for the task of the ministry of the wisdom of God. "Let us pray," he concludes after invoking Jas 1:5, "that Christ will grant it to us, Amen." 67 Thomas invokes the authority of Scripture at least 40 times in this brief work of 1,645 words to demonstrate the purpose of theological study and teaching. As he indicates, the whole work of theological teaching has as its telos the dissemination of and participation in the wisdom of God. For Thomas, the study and teaching of Sacred Scripture cannot have any other goal. Scripture is divine pedagogy; God leads the one who studies it by the hand (manuductio) into the mysteries of God's very being. 68 The study of Scripture could not be an end in itself for Thomas; it was a means to the higher goal of participation in the divine life. As we will see, Thomas's division of Sacred Scripture in his resumption principium offers further support for this conclusion.
Nancy Spatz raises a key question concerning the function of the division of Scripture in resumption principium: What purpose(s) does this division serve? She offers two useful suggestions in response. The division of the text allowed the incepting master to demonstrate his mastery of Scripture; alternatively, the division could have functioned as an introduction to the incepting master's first series of magisterial lectures on Scripture. 69 Both of these are reasonable hypotheses, but consideration on the relationship between Thomas's aula and resumption principia suggests that we should say more. As we noted above, Thomas's aula treats the loftiness of sacra doctrina, the eminence and responsibilities of its teachers, the humility required of its students, and finally the order of its dissemination. The whole of sacra doctrina has the spiritual goal of facilitating creaturely participation in the wisdom of God. We noted that Thomas's use of biblical passages in the aula shows that Sacred Scripture itself and the study of Sacred Scripture are ordered towards this telos. The division of Scripture undoubtedly served to demonstrate the facility of the incepting master and offered pedagogical guidance for his subsequent lectures; it simultaneously served a spiritual and theological purpose as well. A consideration of the theological character of the scholastic hermeneutical practice of divisio textus in medieval biblical commentaries will illustrate this point.
In the past two decades, John Boyle has offered a number of helpful treatments of Thomas's employment of the divisio textus in his biblical commentaries.
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As Boyle explains, the divisio textus "is an interpretive technique whose idea is rather simple. Starting with the text as a whole, one articulates a principle theme, in the light of which one divides and subdivides the text into increasingly smaller units, often down to the individual words." 71 This hermeneutic tactic originated sometime in 69 Spatz, "Principia," 152. Sulavik offers a similar account: "The biblical lector had to offer a simple, coherent structure and rationale for the ordering of the books of the Bible, one that students could easily commit to memory. In addition to the didactic concerns, scriptural exegetes were concerned with defining the stylistic complexity of each sacred book" ("An Unedited Principium," 93). Boyle, "The Theological Character," 276.
the early thirteenth century, and Albert, Thomas, Hugh of St. Cher, and Bonaventure all made expert use of it. 72 Boyle argues that the divisio textus has three essential characteristics:
First, the interpreter articulates a theme that provides a conceptual unity to the text and the commentary as a whole. Second, the division penetrates at least to the level of verse; it does not simply articulate large blocks of the text. And third, because the division begins with the whole and then continues through progressive subdivisions, every verse stands in an articulated relation not only with the whole but ultimately with every other part, division and verse of the text.
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As Thomas's commentaries on Aristotle and his own divisio of the Summa Theologiae demonstrate, its use was not restricted to sacred Scripture. 74 The existence of countless works of late medieval exegesis that do not utilize the division textus-the Catena Aurea and biblical glosses, for instance-demonstrates that this hermeneutical technique was not the only means of engaging the text of Scripture.
75 It nevertheless became a significant and useful tool in the medieval hermeneutical toolbox. As Boyle argues, the divisio has the principle function of displaying the unity of the text under consideration. 76 Though the technique may appear arbitrary and forced to modern interpreters, the divisio textus allowed scholastic commentators to provide a comprehensive synthetic account of the conceptual unity of the works they interpreted. The scholastics employed the divisio to display the intrinsic interconnectedness of all of the parts of a work within the larger whole.
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From a theological perspective, the divisio textus enabled medieval commentators to emphasize the unity and overarching purpose of individual books of Scripture. Thomas, for instance, insists that the Gospel of John has as its goal the communication of the divinity of Christ. His divisio of the Gospel of John bears this out. 78 Every verse builds on what has come before, and together, down to the last word, 72 Ibid., 277. 73 Ibid.
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Ibid.
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See ibid. and Rossi, "La 'divisio textus,'" 540-541. 78 the details of John's gospel serve the goal of manifesting Christ's deity, As Boyle explains:
The division of the text provides a sustained structural analysis by which the parts of the Gospel stand in relation both to the whole and to each other. No verse stands in isolation, but rather each stands in a rich and organic set of relations to the rest of the Gospel. The division maintains the integrity of the Gospel in the midst of careful, detailed, and often word for word interpretation.
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Thomas also employs the divisio technique in his commentary on Romans. For him, Paul's epistle to the Romans treats the grace of Christ as it is manifest in the mystical body of the Church in a general way. 80 His division of the text relates all of the component parts of the letter to this broader purpose. 81 Thomas's notion of authorial intention is operative in both of these examples. It is important to note that he does not think of authorial intention in modern terms. As Boyle notes, for Thomas, "intention, to intend, is an act of the will insofar as the will moves to some end or goal, embracing not only the willing of that end, but also the willing of those things that are ordered to that end [Summa Theologiae I-II, q. 12, a.1, ad 4.]. When Thomas speaks of the 'intention of the author,' it is precisely in this way."
82 Thomas utilizes the divisio textus to demonstrate how the manifold component parts of the various biblical books function reciprocally in their elaboration of the intention of the divine author. Ultimately, this offers further support for the thesis that Thomas allows for plurality within the literal sense of Scripture. 83 All possible true and orthodox meanings are valid literal meanings of a given passage of Sacred Scripture provided that they serve the intentions of the Triune God, the divine author. ture is possible, but he knows of no such example. 85 He mentions Thomas's resumption principium in a note, but seems not to have recognized the reach of Thomas's division of Scripture in the second inaugural lecture. 86 While Thomas mentions the purpose of the Pauline epistles (including Hebrews) in his resumption principium, he does not offer in this sermon an account of the purposes of the different books included in the Pauline corpus. The prologue to Thomas's commentary on Romans, however, contains just such an account of the functional division of the letters of Paul. Franklin T. Harkins, following Thomas Prügl, suggests that the omission of the divisio of the Pauline epistles from Thomas's resumption principium may be evidence that Thomas intended to lecture on Paul's letters immediately following his formal inception. 87 If we insert Thomas's division of the Pauline epistles from the Romans commentary into Thomas's resumption principium, the resulting divisio serves as a heuristic of the entirety of the canon of Scripture. When these two works are combined, Thomas articulates the division and relationships between the testaments, the divisions of their component parts, and the specific themes of each individual book. 88 Thomas's division of the whole of Scripture in his resumption principium does not exhibit the exact "essential characteristics" that Boyle ascribes to the divisio textus, but it nevertheless serves as the comprehensive framework that informed Thomas's understanding of the nature and purpose of Sacred Scripture. [I]t is notable that the effort to articulate the intrinsic conceptual unity of the text extended beyond individual biblical books. Saint Thomas subjects the corpus of the epistles of Saint Paul as a whole to a division of the text. . . . In theory at least, the whole of scripture could be subject to such a division. I know of no one who actually accomplished such a division; nonetheless, we have general divisions of the Old Testament and the New Testament, which suggest just such a way of thinking about the whole, in principle at least, if not in practice. In this case the unity is in no way based upon a unifying human author but solely upon the unifying divine author" (Boyle, "The Theological Character," 278).
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A comparison between the theological dimensions of the divisio textus in Thomas's commentaries and the partitions Thomas ascribes to Scripture in his resumption principium is thus instructive for multiple reasons. The first and most obvious reason is that Thomas does not appear to abandon the various "divine intentions" he assigns to the various books of Scripture in his resumption principium, but instead reiterates them in subsequent biblical commentaries. As noted above, Thomas organizes the divisio textus of his commentary on the Gospel of John around the presupposition that John teaches the divinity of Christ. The judgment that John teaches the divinity of Christ appears first in his resumption principium. During his second regency in Paris, from 1268 to 1272, Thomas began his Lectura in Matthaeum by noting that Matthew's purpose is to demonstrate the humanity of Christ in his Incarnation; this judgment appears over a decade earlier in his resumption principium. 90 Thomas's literal commentary on Job may be the only counter-example to Thomas's general practice. In his resumption principium, he argues that the purpose of Job is to identify and root out falsehood. In his commentary on Job, he argues that the sole purpose of Job is to demonstrate divine providence. On this discrepancy, it may be noteworthy that the commentary on Job is one of only two commentaries that Thomas produced after his inaugural lectures in which he does not offer a divisio textus (the other being the Catena aurea).
The second reason the comparison is instructive is the shared emphasis on the unity of individual books of Scripture evident in the divisio textus and Thomas's emphasis on the unity of Sacred Scripture in his resumption principium. Before Thomas offers his account of the divisions of Sacred Scripture in his resumption principium, he commends Sacred Scripture for three reasons: the authority with which it charges, the eternal truth with which it instructs, and finally the usefulness with which in entices. Scripture's authority derives first from its origin in God, second from the necessity by which it is imposed, and finally from the uniformity of its sayings. Thomas's insistence on the singularity of the message of Sacred Scripture is worth quoting in full.
[Scripture] is shown to be efficacious by the uniformity of its sayings, because all who teach the sacred doctrine teach the same thing. 1 Cor 15:11: 'Whether then it is I or they, so we preach, and so you have believed.' And this is necessary because they all had one teacher. Mt 23:8: 'Your teacher is one.' And they had one spirit, 'Have we not walked in the same spirit?' and one love from above, 'Now the multitude of believers were of one heart and one soul' (Acts 4:32). Therefore, as a sign of the uniformity of doctrine, it says significantly, 'This is the book.'
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After touching upon the eternality of the truth of Sacred Scripture, Thomas expounds its usefulness. Scripture is exceedingly profitable because all who keep to its truth will come to experience eternal life. Sacred Scripture disposes its readers to the life of grace, enables its readers to embody the life of justice through good works, and leads its readers to the life of glory in God.
Thomas proceeds to offer a comprehensive account of the way the various parts of Sacred Scripture are directed towards the single purpose of leading its readers to participation in the life of grace, justice, and ultimately glory. Thomas first distinguishes and relates the Old and New Testaments. The former offers divine commandments for obedience, and the latter offers the aid necessary for such obedience (grace). Thomas argues that the different parts of the Old Testament command obedience in distinct ways: the Law commands by way of precept; the Prophets (classical, major, and minor) command by way of proclamation; and the Writings (which include the Apocrypha) command by way of fatherly instruction. Thomas then differentiates the ways the parts of the New Testament provide the grace necessary for the obedience required by the Law: the Gospels demonstrate and proclaim the origins of grace in Christ; Paul's epistles aid by expounding the power of grace; and finally the Catholic Epistles, Acts, and Revelation aid by displaying the exercise of the virtues of grace. 92 For Thomas, Scripture is everywhere and always unified in its purpose and meaning; it perpet- 91 McInerny, "The Inaugural Lectures," 6 (emphasis mine). ually directs its readers and hearers to participate in divine beatitude through admonition and through the aid of grace.
In her landmark work The Bible in the Middle Ages, Beryl Smalley commended Thomas for his emphasis on the importance of literal exegesis and the sole sufficiency of the literal meaning of Scripture as the foundation of authentic doctrine (see ST I, q. 1, aa. 9-10).
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As Boyle notes, however, Smalley later tempered her enthusiasm for Thomas's attentiveness to the letter after carefully examining Thomas's Scriptural commentaries. 94 Boyle's examination of the divisio textus already helps to demonstrate the fundamentally theological character of Thomas's exegesis of the literal sense. Our examination of Thomas's principium confirms and offers further support for Boyle's thesis. Ultimately, a careful examination of Thomas's principium in aula and resumption principium demonstrates the evangelical character of even his theology of Scripture. All of Scripture is ordered towards the reader's/hearer's participation in the wisdom of God. Boyle's judgment on the theological purpose of the divisio textus is apropos for our investigation of Thomas's understanding of the nature of Scripture and the nature of Christian hermeneutics. "For Thomas," says Boyle, "the purpose of Scripture is to make known those truths necessary for salvation. Scripture is ordered to an end. The divine intention is to bring the rational creature into union with Himself, but as always in ways that are accommodated to the reality of that creature." 95 Thomas's fundamental hermeneutical principles all emerge from his conviction of the nature and purpose of Scripture in the salvific work of the Triune God. Our examination of Thomas's principia demonstrates that these fundamental presuppositions about the nature and purpose of Scripture and the principles of Christian exegesis were in place at the very beginning of his career as magister in sacra pagina.
Conclusion
As I have noted above, the scholarly renewal of interest in the scriptural dimensions of Thomas's work is a salutary and long-overdue development. In this essay, I have shown the relevance of Thomas's principium in aula and resumption principium for these contemporary investigations of Boyle, "Authorial Intention," 6. the scriptural character of Thomas's work. The principia display Thomas's broader understanding of the nature and purpose of Scripture and the contours of his theological hermeneutic. The principia exhibit the foundational convictions Thomas held at the outset of his magisterial academic career. Setting Thomas's principia in their historical contexts helps to clear up some misconceptions in previous scholarship and demonstrates the foundational nature of these early works for Thomas's later Scripture commentaries. Thomas's principium in aula offers an account of the theological task of sacra doctrina, the roles of teachers and students, and the ordering of the overflow of divine wisdom. In doing so, it displays the fundamentally evangelical context of Thomas's theological and scriptural study. All of Thomas's work, even his philosophy, must be seen against the backdrop of the evangelical purpose of participating in and facilitating the participation of others in the wisdom of God. Thomas's division of the parts of Scripture in his resumption principium demonstrates his commitment to the unity of Scripture in both its nature and purpose. Scripture itself facilitates the reader's/hearer's participation in the wisdom and life of the Triune God.
For Thomas, the pastoral epistles demonstrate God's instructions for "the prelates of the Church, both spiritual and temporal."
96 While Thomas was not a prelate himself, his principia show how he took Paul's words in 2 Timothy to heart: "Do your best to present yourself to God as one approved by him, a worker who has no need to be ashamed, rightly explaining ["dividing," KJV] the word of truth" (2 Tm 2:15, NRSV). Thomas's principia thus display his convictions about the fundamental nature and purpose of Scripture: "All Scripture is inspired by God and is useful for teaching, for reproof, for correction, and for training in righteousness, so that everyone who belongs to God may be thoroughly equipped for every good work" (2 Tm 3:16-17, NRSV).
97
Thomas would thus certainly agree with Henri de Lubac's claim that "the Bible was not given to Christians merely to satisfy historical curiosity."
98 For Thomas, engagement with Sacred Scripture serves as divine pedagogy through which God leads into participation in the life of grace, the life of justice, and the life of glory. 99 All of Thomas's theology is scriptural, and all of his scriptural theology is oriented to 96 Aquinas, Commentary on the Letter of Saint Paul to the Romans, 5.
Thomas employs this passage in his very first sed contra in the Summa theologiae (ST I, q. 1, a. 1, sc). this evangelical goal. His principia represent a privileged and substantive witness to his fundamental theological disposition.
